As he entered the final years of his life, Bernard Shaw received a gushing letter from Jawaharlal Nehru, independent India's first Prime Minister. During his undergraduate days in I am by birth a British subject. I have always so described myself when applying for Shaw was, of course, one of the best known public intellectuals of his age, scaling the heights of the London socialist and avant-garde literary worlds over a fifty-year period. This was achieved while he -publicly, at least -cultivated the status of an outsider in England. That he made common cause with the "foreignness" of Jawaharlal Nehru within a British context, despite substantial differences in race and language, spoke volumes for Shaw's conception of a distinctive Irishness that refused to be assimilated by an over-arching Britishness.
Migration to Britain was, in this regard, particularly acute for Irish Protestants. Shaw, in his own way, was representative of a certain intellectual dispensation within Irish Protestantism, one which rejected the excesses of native ideas of unionism and nationalism.
In recent years historians have become increasingly sensitive to the experiences of Ireland's minority population. The "Protestant turn" in Irish historiography has resulted in a number of illuminating studies, which go some way to explain mentalities inherent within Protestant Ireland, before and after the end of Union in 1922. 3 Apart from an on-going debate concerning the displacement of southern Protestants during Ireland's revolutionary period of 4 this renewed interest in Irish Protestantism has not, by and large, filtered through to work on the diaspora. Protestants who left Ireland to settle in Britain, in particular, remain an underdeveloped aspect of historiography. 5 Too often, the term "Irish" is used to solely depict the Catholic Irish; it is unclear whether Protestant migrants by and large followed or deviated from patterns of diasporic life established by their Catholic kin. 6 Sectarianism and zero-sum outlooks may be the historic stain on Irish political culture, but invariably the landscapes of identity are complex and often surprising, particularly when the Irish, and in the case of this article, the Protestant Irish, are taken out of Ireland. The article has a number of aims. First, to provide a critique of the historiography of the Irish in Britain as it emerged from the nineteenth century; second, to consider attitudes towards migration among several key Protestant organs, particularly the Dublin University Magazine; third, to provide an overview of the impact of "exile" on the cultural psyches of a sample of Irish Protestant literary figures; 3 For an overview of this recent literature, see Biagini's review article, "The Protestant Minority". Among the most significant recent appraisals of Protestant Ireland are Fitzpatrick, Descendancy and Crawford, Outside the Glow. 4 Bielenberg, "Exodus"; Hart, The IRA at War, [223] [224] [225] [226] [227] [228] [229] [230] [231] [232] [233] [234] [235] [236] [237] [238] [239] [240] There are several notable exceptions, including MacRaild's Faith, Fraternity and Fighting and Culture, Conflict and Migration. 6 A trait repeated recently in Sorohan, Irish London, [2] [3] and fourth, to offer some thoughts on the need for further research into the experiences of Irish Protestants as a section of the diaspora. As a whole, this article makes an initial contribution towards excavating the complex cultural terrain of longing and belonging amongst Irish Protestants in Britain.
An Identity Crisis?
The cultural and national mentalités of Ireland's Protestants are far from monolithic. For example, Ulster Protestantism contains a plethora of worldly perspectives; and these can be radically different from southern Irish Protestantism, especially the Anglo-Irish. The AngloIrish historically came from the Protestant Ascendancy in Ireland, a small group wedded to the Episcopalian Church, which wielded much political and economic power through the seventeenth and eighteenth centuries. Displacement marks the experiences of their descendants in the following centuries. With their aristocratic power eroded and interests threatened by the rise of a Catholic democracy in Ireland by the 1880s, the twilight of the Anglo-Irish coincided with that of the Union itself. While the scars of social decline in an age of democratisation are apparent, the wider disruptions in the Anglo-Irish sense of "place" caused first by the Union of 1800 and then its violent breakdown in 1922, are often less considered. To be Anglo-Irish was to belong to two nations but also none. The classic example is the writer Elizabeth Bowen, who straddled both islands during her lifetime; the Irish critic -and Bowen's former lover -Sean O'Faolain, described her as a "resident alien"
in both Ireland and Britain. 7 The idea that the Anglo-Irish were not truly Irish became a cause The Vanishing Hero, 116. célèbre adopted by champions of a more exclusive nationalism, particularly in the decades after independence. In 1931, the nationalist critic, Daniel Corkery, published a controversial but influential study that fused two very different and separate definitions of the term "AngloIrish", namely an Irish literature in the English tongue and the Ascendancy class. "AngloIrish" literature, argued Corkery, should not be considered a distinctive national literature as its creative impulse was alien from Irish mentalities. Corkery was blunt in his assessment: "It is all written for their motherland, England, by spiritual exiles". 8 The idea of "spiritual exiles" is an alluring one, but it is rarely examined from the perspective of the "exiles" themselves. This article centres on a number of Irish and Ulster
Protestant literary figures who experienced life in Britain, either permanently or more transiently. From one perspective, they appear "exiles" in the sense that they are separated from the land of their birth; from Corkery's perspective, they have returned "home". The
Irish Protestant mind-set was malleable enough to accommodate multiple national outlooks, but given the nature of political division between Ireland and Britain, it was hardly surprising that expressions of identity were permeated with tension. In his own characteristic manner, Shaw outlined the dilemma: "The more Protestant an Irishman is -the more English he is, if it flatters you to put it that way, the more intolerable he finds it to be ruled by English instead of Irish folly". until they go to live in England". 36 The experiences of Irish Protestants in Britain were
multifaceted; yet much work remains to excavate the more complex narratives of migrant identities, national belongings, and emotional responses of Ireland's "peculiar people".
The Politics of Protestant Emigration
Capturing collective memory, as conjured by the DUM, thus blurred the lines between emigration and persecution.
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The DUM was a Tory periodical which attempted to push descendants of the Protestant Ascendency to make sense of their Irishness within the framework of the Union. I am tormented and enraged by the condition to which our loyalty has brought us.
Deserted by the Tories, insulted by the Whigs, threatened by the Radicals, hated by the Papists, and envied by the Dissenters, plundered in our country-seats, robbed in our town houses, driven abroad by violence, called back by humanity, and, after all, told that we are neither English nor Irish, fish nor flesh, but a peddling colony.
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This was a complex mental and physical territory for Irish Protestants to chart, not least in thinking about Ireland's larger partner within the Union. The DUM sought to fuse Irishness with an outward looking imperial identity; but this did not imply that its founding fathers Ireland was embarrassed by the fact that he had a different accent and demeanour of speaking to his English cousins. After spotting a photograph of someone whom he recognised but could not name, Ireland blurted out, in a "thoroughly Ulster form of English", "who's this that is?", a question that was greeted with "roars of hearty Anglo-Saxon laughter". Reflecting on this memory later in life, Ireland noted the dichotomy between Ulster assumptions about pan-British identity and the actual reality. "The whole trend of my education in Ulster", he mused, "had been to persuade me that I was a 'happy English child' whose forbearers had, for their sins, been banished to a rude island in the Atlantic". His experience of England as a child shattered this notion. As he put it, "It was only years later I discovered that all that was wrong with me was that I was Irish". 69 In a Lewisian manner, Robb inverted the shock of differing accents in the account of her first meeting with English people as a young girl. "Their voices, high, shrill and supercilious beside our forthright tones", she complained, "struck my unaccustomed ear with a ring of insincerity". 70 Robb was drawn to reflect on the complexities of Ulster Protestant longing in England. In an unpublished memoir describing her Ulster childhood, she reflected on "the sense of difference and isolation, pressed in on us from so many quarters, had its effect. It made us, for one thing, militantly defensive of our homeland". Robb conceded that much of this was born from a profound insecurity, which she took to England early in her life. 71 Despite suffering from homesickness (Robb was writing exile poetry before she moved to England), 72 she gained a sentimental affinity with the English during the 1920s and 1930s, based on observing widespread shared virtues of goodwill and tolerance in the face of class-based unrest and the darkness that hung over Europe.
This contrasted with the temperamental harshness of Robb's instinctive Ulster unionism.
Robb rationalised that the "British side of [her] inheritance" did not imply that the peoples of Britain were as one; she, in fact, championed the idea that multiple feelings of longing and belonging were natural for Ulster Protestants taken away from Northern Ireland. Staunch unionist as she was, much though she felt a connection with English landscapes and the countryside, absence prompted Robb to feel "the devastating nostalgia of the Irish". London she moved in elite political and literary social circles; she proudly proclaimed in her memoir that her English friends did not know she was Irish. 78 This may have been more to do with class than national background, though; Cobbe's professional ambition distanced herself from her landed family, as she desired to make a name for herself based on merit. The same cannot be said about a number of Irish and Ulster Protestants who articulated the language of exile during their time in Britain. "Exile" is not the same as migration: it invokes metaphor, biblical or otherwise, journeys and enforced separation.
"Exile" has emotional baggage; "migration" sounds overly clinical. Given its association with heroic sacrifice and righteous suffering, exile, as Peter Costello has affirmed, "has always been an honourable fate in Ireland". 81 There are repeated invocations of exile from the Irish in Britain. In some instances, the idea of exile is complicated by the competing pulls of where, as he put it, "all the intellectual traditions gather to die", were well known. 87 "Home" thus remained rooted in an idea rather than a reality, which vests Sligo with an idyllic magnetism that permeates sections of his canon.
One of Yeats's great admirers was John Hewitt, the Ulster-born poet and socialist.
Born thirteen years before Ireland was partitioned, Hewitt helped to define Northern Irish artistic culture while perpetually rebelling against the insular political and intellectual life that marked his native province. A man of the arts since his twenties, Hewitt was by the 1950s the deputy director and keeper of art at the Belfast Museum and Art Gallery; but when he was 85 Ellmann, Yeats, 84. 86 "Ganconagh" [Yeats] , John Sherman and Dhoya, 123. 87 Finneran and Bornstein, eds., Collected Works of W. B. Yeats: Early Essays, 126, 227. rejected for the post of director in 1953, he reasoned that the conservative unionist establishment had blackballed him because he was, as he put it, "communist and proCatholic". His posthumously published memoir records the "turmoil of rage" that this injustice prompted, which ultimately drove him to leave Belfast to become the art director of Silver Tassie, which was initially rejected by the Abbey Theatre:
The Irish critics have made all the use they could of the Abbey's first rejection of the play, and have pursued it with curious and persistent hatred; but it still refuses to lie down. Peace, be still, heart of O'Casey: It is only Ireland that abuses the play now.
Everywhere else, the play has been accepted as a fine and courageous experiment in modern drama. 
